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First of all begin by adjusting your motivation according to the instruction of all the great lamas of this tradition, and think 
that you are here on this occasion to receive the most profound Mahayana teachings with the ultimate aim of reaching the 

state of enlightenment in order to be able to benefit all sentient begins. With this thought please adjust your motivation for 
listening.

Just revising what we covered last week. We had a paragraph with sentences giving two reasons each. This comes under the 
outline that says “2.2.1.2.1.4.2.3.3 Explaining the meaning of non-transformation in the context of utmost purity.” The thing 

that is not transforming is the tathagata essence. When we say that it is not transforming, in this particular context which is 
the context of extreme purity, or of the extreme pure or completely pure, it refers to a state of purity where both types of 

obscurations have been removed or eliminated, so this is the extremely pure, or the totally pure.

If we look at the outlines rather than the verses themselves, in the outline that we just discussed we are talking about non-

transformation in the context of extremely pure, and then after that we have the next outline where it says, “The meaning of 
the object eliminated which is indirectly taught” and then the verse that comes under that outline

“There is (1) no birth, and (2) no death, (3) no harm, (4) no ageing”1 [I.80a]

Obviously there is something that is indirectly taught through an object that is eliminated. In the previous paragraph we have

established that we are talking about the state of extreme purity which refers to the state where both types of obscurations 
along with their imprints have been removed. At this point we are talking about the suchness of the mind. We’re talking 

about the qualities of the dharma body, and in particular we’re talking about the nature dharma body. For that nature dharma 
body that possesses this complete purity there is no birth, no death, no harm, no ageing. There are certain things that are 

eliminated:  birth, ageing, harm, all of these things are eliminated.

The next line comes under the outline that says, “The meaning of the exhaustive eliminator,” and what we have in that is

“Because that is (1) permanent, (2) stable, (3) peace and (4) immutable/svastika” [I.80b]

In the previous line we have certain objects eliminated. Once you have eliminated these objects you have another state which

is the state of an exhaustive eliminator. Something has been totally removed, so as you can see, by exhausting or completely 
eliminating birth you end up with the state that it is permanent. By eliminating death, you end up with a state that it is stable, 

and so forth. This is what it means, this is what the outlines indicate.

This is where we stopped last week, and now we continue with the next paragraph, and as you can see the outline says 

“Extensive explanation of the meaning of the eliminator and object eliminated.” It’s going to take just those four things: (1) 
the permanent, (2) the stable, (3) the death, and (4) the immutable, and he’s going to elaborate on them. It says:

“(1) That (dharma body) is not born as a mental essence body because it is permanent. (2) It does not die 
through the inconceivable transformation of death transference because it is stable. (3) It is not harmed 

through the sickness of the subtle latencies (of ignorance) because it is peace. (4) It does not age because it is 
immutable, being uncompounded and uncontaminated.”2 [I.81-2]

This paragraph now is quite easy to understand because we have already given the explanation last week. There’s not much 
new information, but we’re going through it. It begins by saying “that.” “That” refers to the subject matter and the subject 

matter here is the dharma body. Specifically, it’s the nature dharma body, so it is the essence of the mind, the nature of the 
mind. It says “that dharma body is not born as a mental essence body because it is permanent.” It establishes permanence 

through reason of not being born in the nature of the mental body.

1 <<166>> (pp.  113  for  root  text  and  Asanga’s  commentary,  and  pp.  401  for  Gyaltsap’s  commentary)  in  Bo Jiang’s
translations.

2 <<166-7>> (pp. 113 for root text and Asanga’s commentary, and pp. 401 for Gyaltsap’s commentary) in Bo Jiang’s
translations.
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Actually, those sentences would be greatly improved if we added the word “even.” You could say “that dharma body is not 

born even as a mental essence body.” If you put it like this you indicate that obviously it is not born due to contaminated 
karma and afflictions, but it is not even born due to uncontaminated karma. It’s not even born as a mental type body. You 

can say that it is not born due to the contamination of the imprints of ignorance.

The next one says “it does not die through death transference of inconceivable transformation because it is stable.” Again, 

you can read this sentence as: it does not die even through the death of transference of inconceivable transformation. Why? 
Because it is stable.

Another way of understanding this sentence is that it does not die. Obviously it does not die through karma and afflictions, 
but it does not even die due to uncontaminated karma, or it does not even die due to the imprints of ignorance because it is 

stable.

The next sentence, “it is not harmed through the sickness of the subtle latencies.” Those subtle latencies or imprints are 

subtle imprints of ignorance. It’s talking about knowledge obscurations. It is not harmed by the sickness of knowledge 
obscuration. Why? Because it is peace.

Again, we can read again the sentence adding the word “even.” You can say it is not harmed through karma and afflictions, 
in other words it is not harmed through contaminated karma, but “it is not even harmed through the subtle latest latencies or 

imprints of ignorance.”

The last sentence, “it does not age because it is immutable, being uncompounded and uncontaminated.” We say here that it is

uncontaminated, it’s not contaminated by karma and afflictions, and in that sense it is uncompounded, it is not created, is not
affected by those things, and therefore it does not age. Why? Because it is the immutable svastika.

If we add the word “even” in this sentence, you can say: it does not age due to contaminated karma and afflictions but it does
not age even due to uncontaminated karma.

We are talking here about the state that has no birth and no death. We have reference of these terms in the sutra as well as in 
the Precious Garland where it says “reaching the state of nirvana”, “the deathless state”, “the state where there is no birth 

and no death.” The deathless state is definitely mentioned in various texts, and what it is referring to is not taking rebirth and 
therefore not having to experience death in samsara due to the power of karma and afflictions or due to the power of even 

uncontaminated karma which is due to the latencies of ignorance. If you don’t have to take that type of birth you will not 
have to experience death, and that’s why it is described as the state of ‘no birth and no death.’

When we talk about this “deathless state” it’s very important to understand what is the question behind it. We have been 
around since beginningless time, and since beginningless time we have been accumulating causes to take rebirth again and 

again in samsara. Once you take rebirth it is inevitable that you will die—it is certain that you will die. There’s no question. 
It’s not the question: ‘Here I am, I am born, can now I achieve in this life the deathless state?’ It’s not going to happen like 

this because in this life we have taken birth and this birth is going to come with death. The deathless state or the question 
about the deathless state is not about this life, but the real question is: ‘we have been accumulating causes for rebirth, after 

rebirth, after rebirth since countless lifetimes, so is there ever going to be an end to taking such rebirth?’ So it’s not about 
this life. It’s not possible in this life, so it’s: ‘in the future, will that karma ever be exhausted?’

The answer to that question is yes, there is that state, that deathless state. It exists. It is the final nirvana and it is the final 
object of attainment. But we need to explain how that thing is achieved, and we begin by explaining where we are right now.

At the moment, we have a body with this birth, and that body that we have is not the same nature as our mind. Actually our 
body and our mind are very different entities. Different things. We use this expression: ‘take rebirth.’ When you take a 

rebirth you take a body. In a rebirth you are combining a mind and a body. You take a body and you have a mind, and for the
time being for this rebirth, these two things are linked. They come together. They join together. However, they are two very 

different things, they have a different nature. Since there are two different things that came together there will come a time 
when they have to go apart, so at the end of this life the body will be discarded and the mind will continue - they’re breaking 

up. Because this is the nature of things, when two things come together, at the end they have to break up and separate.
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We say that we have “taken a body” and the way that we take this body is through karma and affliction. The karma projects 

that body or projects us in this type of rebirth, but afflictions here play a very important role, and predominant in that is 
attachment. There is attachment for this body, and we are craving for this type of body as we are preparing to take this 

rebirth, and then once we have this body, once we have established this body, our whole life we have this incredible 
attachment. ‘This is me. My body. My body.’ There’s so much energy and thought about ‘Me, my body.’ This is the 

attachment. However, it is inevitable that at the end, or after some time passes, this body and consciousness have to be 
separated. They are completely different things. They cannot stay together. They have to break up and consciousness goes its

own way.

Then, this consciousness moves on, and then it takes another rebirth. Taking another rebirth, it will take another body. It will 

link up with another body, and then another body, and another body, so it is very similar to changing into a new set of 
clothes. We change our clothes every day, so this is what the mind does. Another body, in another family, in another 

situation. That’s what is does.

Let’s say like this, if the mind was the same nature with the body then they would not have to be separated. If they were the 

same nature. Currently what we have is not the same nature and therefore they just come together and then they have to go 
their own separate ways. In the case of the buddha though, the body of the buddha and the mind of the buddha are of the 

same nature. We have to look how do we establish that body and that mind of the buddha? We have a mental body that is 
established when you’re a 10th ground bodhisattva, and this acts as the substantial cause that establishes a body in the nature 

of pristine awareness. A body in the nature of pristine awareness is a body of light, and that body of light is the same nature 
as the mind. It is not that they have newly become the same nature, as if they were different before and now they became the 

same. They were the same from the beginning and now whatever form is going to appear out of that mind that has the nature 
of pristine wisdom, whether it’s going to be the enjoyment body, whether it’s going to be the emanation body, whatever 

aspect, whatever body is going to emanate from that, it is not going to be separate from the nature of the mind. Because it is 
not separate from the nature of the mind we say that this type of body has no birth and has no death. So it’s on the principle 

that from the beginning they were the same nature. There is that analogy with the lotus born out of mud but not affected from
the mud. This body in the nature of pristine wisdom is born out of the [mental] body of the 10th ground bodhisattva, but at 

that point they have abandoned their knowledge obscurations. So it is grown out of that and it is not affected by whatever 
was the substantial cause.

Last week we had that sentence, it was talking about the dharma body and said, “it is the refuge of migrators because it is 
final limitless latter purity,” and we explained that it means that it remains until the end of samsara. Although that was a 

statement about the dharma body, actually you can make this statement now about the other bodies of the buddha as well, so 
all the emanation bodies of the buddha. These are all bodies in the nature of self-arising pristine wisdom, but they manifest 

and they take different aspects. All the different shapes and colours and sizes of all the emanations that the buddhas produce,
basically they come out here to protect sentient beings. They are going to remain until samsara is completely empty, and 

every single being has been liberated. In that sense, these bodies of the buddha are deathless. “Deathless” because they will 
remain until samsara is completely empty. So the question here is ‘how did they achieve these bodies?’ ‘What is the cause 

for establishing these bodies?’ The cause for this type of body is that over countless aeons they have worked very hard to 
completely amass the accumulation of merit and wisdom, and they engaged vigorously in the conduct of the bodhisattvas. 

Motivated by bodhichitta they had the thought: ‘I will work for the sake of all sentient beings until samsara is empty.’ And 
the result of all this complete accumulation over a very long period of time is that they achieve the deathless state. Meaning 

these bodies will remain until the end of samsara.

Hypothetically, you could say that if the time ever comes that samsara is completely empty of sentient beings, if that time 

comes then there will be no reason for the buddha to send out any more emanations for sentient beings. So you could say at 
that point maybe even the emanations will stop, but until that time comes the buddhas will continue to send out emanations. 

As we say these emanations are exactly in accordance with the needs of the disciples. The shape, the colour, the activities, 
whatever, the details or the particulars of these emanations are exactly in accordance of the disciples, and that’s why there’s 

a great variety. And all these emanations are going to remain until samsara ends.

As we say there is a great variety of emanations. Different shapes, different sizes, different colours, activities, and so forth, 

exactly in accordance with the needs of those to be trained. The analogy that describes this is the analogy of the reflections 
of the moon. In reality there is only one moon in the sky, but that moon will effortlessly be reflected on any body of water as 
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long as the conditions are favourable. “Favourable conditions” here means that the water is clean. In any type of container, 

anywhere you have water, you will have a reflection of that moon. It doesn’t take a special effort for the moon to send a 
reflection into this port, or into this body of water, or into that body of water - it’s effortless. This is how it happens with the 

emanations.

If we want to look now at the tantric presentation of that subject, of what is mentioned there, the body, the speech, and the 

mind of the Buddha are of the same nature. The presentation of tantra here is that it introduces that element of ‘wind-and-
mind.’ Because it says on one hand you have that mind which is clear light, it is the essence of the mind of the buddha that is

completely free of all stains, and that mind is actually supported by wind. That wind and the mind that it supports are one in 
nature, and from those two things, wind-and-mind, that are one in nature you have the emanation of various bodies. When 

those bodies appear, they might appear to us to be like ordinary physical bodies, but they are not aggregates or bodies that 
are made out of flesh and blood. They are different, completely different things. They are not flesh and blood.

As we say it’s very important to understand that the buddha manifests a body or shows a body that appears to be like a body 
of flesh and blood for the sake of the disciples so disciples perceive it as a body or aggregates made out of flesh. In the same 

way, the buddha will show the aspect of passing into paranirvana. So, disciples will perceive that that body has now decayed 
or is passing into paranirvana. The next thing that comes after that is the relics, and again the relics are one hundred percent 

for the sake of the disciples. Disciples need to see them. The relics are not actually the body of the buddha and this is 
expressed in the sutra where it says “if my body is not made of flesh and blood how could I produce relics?” They are only 

produced as an extremely skilful method for the sake of the disciples.

Important thing here, this is the presentation according to the Mahayana. In Hinayana there is the presentation that yes, of 

course the mind of the buddha has completely removed to all stains. We agree in that. But then they say “but when it comes 
to their bodies, their bodies are like our bodies.”

His Holiness the Dalai Lama actually mentioned this story. It is about a fully ordained monk, a gelong in Thailand. He 
obtained the state of an arhat. When he became arhat he actually had a direct vision of the Buddha, and when he had that 

direct vision of the buddha he realised that the assertion of the Hinayana, that when you reach a state of nirvana the 
continuum is severed—things stop, that must not be true because he said, this contradicts the direct vision that I have right 

now. 

It doesn’t happen to everyone, but it does happen. There are quite a few people who had direct visions of the Buddha. For 

example, Lama Tsongkhapa had direct vision of Manjushri, and so forth.

What we have here is that we have some body that appears out of the nature body of the buddha—out of the sphere of 

dharma (dharmadhatu). What appears out of there is a body that is in the nature of wind. So, in other words, we have the 
appearance of a body where wind and mind are the same nature. When you say ‘wind and mind are the same nature’ you’re 

talking about energy. It’s not form, it is energy. That type of body is produced, and for the sake of disciples it appears to 
have a certain shape and a colour and size and things like that. So the disciples perceive it as if it was a physical body. But in

reality, it is not like this. It is a body in the nature of light. The example, to understand that, is like when you have the 
reflection of the body in the mirror, it appears to be a fleshy body, but it’s not. You don’t have any flesh and blood. There is 

just a reflection.

Now we have to be very careful with the use of the term “permanent.” We say those things will remain until samsara ends, 

then we use the term “permanent,” and so forth. We need to make a very fine distinction here. When we’re talking about the 
nature dharma body, the nature dharma body is something which is uncompounded. The nature dharma body refers to the 

emptiness of the mind—suchness of the mind. Because this suchness of the mind is uncompounded it is therefore a 
permanent phenomenon. It is actually permanent. Then, if we are talking about the wisdom dharma body, not the nature 

dharma body, the wisdom dharma body. The wisdom dharma body is the omniscience of the buddha. The omniscience of the
buddha is not permanent as the nature dharma body is. It is impermanent. It will undergo transformation, for the sake of 

disciples, it will do anything for the sake of disciples, however it will remain permanently until samsara ends. So, in that 
sense you can use the term “permanent” for the omniscience of the buddha because it will remain until samsara ends, but it 

will not remain without transformation. So it is impermanent, but it remains permanently.
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If we don’t make that fine distinction it is not correct—we will come into contradiction. It’s important to make this fine 

distinction, but keep in mind that this distinction that we make here is a distinction that the Geluk school makes. There are 
many other schools that actually say the opposite. They actually talk very clearly about the omniscience of the buddha being 

permanent. There are many instances where exactly these words are used in the sutras. When they say ‘we posit the 
omniscience of the buddha to be permanent,’ they are not saying it without a reason, they have good source in the sutra to 

say that. When they actually say that ‘the omniscience of the buddha is permanent,’ what are they referring to? They say that
you have that state of complete purity which is uncompounded, which is permanent, which is the emptiness of the mind 

where every stain has been removed. This is like the basis, the origin, or the foundation, and from within that nature body of 
the buddha you have other bodies that arise—that appear. They say these are the bodies that appear, and here they’re talking 

about the wisdom body of the buddha, because they come out of that state this ultimate—this final body has to be permanent.
This is how they justify it. 

But it is Dharmakirti who actually differentiates these points, makes a comment on this point, and he says you can say that it 
will permanently remain for the sake of disciples, but at the same time, for the sake of disciples it undergoes a lot of 

transformation.

We say that it is Dharmakirti that actually refutes this idea. The way that he refutes that is the following. First of all he 

begins by saying that there are a lot who believe—and now he’s talking about non-Buddhist, there are a lot who believe in 
Ishvara—the creator of the world, and they say that this being is permanent. They say that this being is omniscient. That this 

being comprehends everything and creates the whole world. But I say that such a valid being does not exist. From that point 
he begins his refutation. So basically, he says you cannot find a valid comprehension/knowledge—he’s talking here about 

the omniscience of that being that is at the same time permanent, and it cannot be permanent because it realises functioning 
phenomenon.

What he is saying there is that if you have a mind that is comprehending functioning—meaning impermanent phenomena, 
that mind itself cannot be permanent. If you are constantly engaging phenomena that are changing, if your subject matter is 

constantly changing, then the mind that comprehends all these changing objects also has to be changing. He says there’s not 
such a thing as valid permanent comprehension of all phenomena.

There are others who believe that Ishvara himself is permanent but his awareness is impermanent. Again that's the second 
point to be refuted, and he says this is impossible because this awareness that is impermanent is actually produced, or it is 

generated, it comes out of Ishvara. But if Ishvara is permanent he's not going to produce anything. There are not conditions 
that could possibly cause him to generate awareness.

These arguments, this logic that we are using here is logic that refutes the idea that awareness that knows all phenomena—in 
other words, omniscience, can be permanent. This is why we have elaborated into that. A response from all those schools 

who actually say that omniscience is permanent, is that this criticism and this logic that Dharmakirti is using, he's using it in 
order to negate that understanding of all phenomena on a conventional level, but here we are talking about the ultimate 

understanding of all phenomena, so it's about the ultimate omniscience. However, there is fallacy in that argument because if
you go down this way then every other school, or every other tradition, those followers of Ishvara, and so forth, they say 

yeah, look, the Buddhists are criticising us, but from their side they accept that ultimately, you can have omniscience that is 
permanent. If they can have ultimate omniscience that is permanent, then we're going to say also that Ishvara's omniscience 

is ultimate omniscience, and therefore it is permanent. If it's okay for them, it's going to be okay for us. So, it's not good for 
that argument.

Geshe la: It contradicts.

Just to summarise this, keep in your mind that according to the Geluk school the wisdom of omniscience is not permanent. 

When we use the term "permanent," the term "permanent" applies to the nature dharma body. The nature dharma body, if 
you actually look at the outlines, this term permanent comes under the outline of talking about "the context of complete 

purity." Remember that we have three contexts. We can talk about (1) the nature of the mind in the context of the impure, (2)
in the context of the pure and impure, and (3) in the context of complete purity. The context of complete purity is when you 

have completely eliminated all the afflictions. So, when you're talking about the essence of the mind in the context of 
complete purity, then you can use the term ‘permanent.’
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We stop a little bit earlier because we have tsok. So we have time, if there's a question, one or two questions?

Student: Yes, Geshe la, just to clarify. You say it's only the Geluk school, you're not saying it's the whole Consequence 
school, it's just the Geluk school that holds the omniscience isn't permanent. So there are other schools within the 

Consequence School that don't agree with that? Or have a contradicting belief?

Geshe la: Yeah within the Consequence School. Within the Buddhist's own Consequence School, all Mahayana School of 

thought, there are many different school of thoughts within that. There are other schools, within the Tibetan school of 
thought, other schools that think that. And, also, they have a source in the sutra, mentioned. But, how you interpret. That's 

why we discussed the quotation from Chandrakirti. How he refuted. That refutation can same apply for who believes 
omniscience is permanent. There is a view... [Tibetan]

Basically, that argument that Chandrakirti uses that refutes the idea that omniscience can be permanent comes down to that 
point. He says "if the object is impermanent, then the subject that comprehends that object also has to be impermanent." 

Why? Because that object is changing. The mind, if it's going to understand it, the mind itself has to keep changing. It has to 
update as the object changes, the mind has to change. If you're talking about omniscience that comprehends all phenomena, 

comprehends all impermanent phenomena, that type of awareness has to be changing. It cannot be static. So when 
Chandrakirti used that argument, he used it, and he particularly talked about followers of those who believe that Ishvara is 

the god creator who is a permanent omniscient being, but it applies equally, it's the same logic, it applies equally to everyone
who believes that there is an omniscience that is permanent, or a creator of the world that is an omniscient being and is 

permanent, whether it's called is 'Ishvara,' or whatever you want to call it.

Student: Geshe la, omniscience is not permanent, and sentient beings, they come back and have to go through that 

transformation again. Is that omniscience ever lost because they have to start again?

Geshe la: No no, you cannot lose it.

Geshe la: That's why you have to differentiate. The momentary changing and become not existent is two totally different 
things. So any phenomena can become non-existent so long as, as we discussed a lot, as long as there's proper antidotes. Our 

body and mind also, are changing. Different different forms. Different different mind. But as long as there is no proper 
antidotes. So our negative emotions, because it has opposite mind, the proper antidotes, so therefore these negative emotions 

can be eliminated. But the nature of mind cannot be eliminated because there is no proper antidotes to eliminate it. Similarly,
not only mind, form as well, matter as well. 

Student: What I meant was like if someone has already reached buddhahood, omniscience, and they come in that form for 
the sake of all sentient beings, and they have to go through that learning and stuff again, is that...

Geshe la: No no no. So that's why we were talking, all these [Tibetan]

Actually, what we explained is all these bodies that the buddhas emanate, they create them for the sake of all sentient beings.

They are just created emanations, but they come out of that state, that permanent state of the nature of the mind. It's just 
sending out emanations for the sake of sentient beings, but those things, they are not born and do not die. There is no birth 

and no death for those bodies. They are just reflections. 

Geshe la: All are reflections. 

Student: So Geshe la, just following on from what the other student was asking. These schools that assert omniscience [as 
permanent.] By “schools” you meant other Tibetan schools? Like Sakya...

Geshe la: Yes. Sakya, Nyingma, Kagyu, and Bonpo tradition. All. Same. 

Geshe la: Yes?

Student: Geshe la, "the body in the nature of mind," the "yid kyi rang bzhin kyi lus," is that not a contradiction? I was 
wondering how do you have a body in the nature of mind?
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That "body in the nature of mind," it's a body that is not the object of sense awareness. It is only the object of mental 

awareness. So this is why it is given that particular name. It is a type of body that is unobstructed. It is very much like the 
bardo body. So it's very subtle and unobstructed. It can go anywhere, but for the sake of different disciples you take it you 

discard it, and then again you take it, you discard it, and so on.

Student: So the bardo body, it is physical right? It is not only mind, not gsal shing rig pa? [“clear and knowing”]

Geshe la: Physical yes [Tibetan]

It is similar. It is not the same. It is more subtle. Yes the bardo body is a physical body, however it has that quality of being 

unobstructed. So it can go through anything, and move unobstructedly. So we're saying that "the body in the nature of mind" 
is also unobstructed similar to the bardo body. So they are not exactly the same. 

In the case of the body that is in the nature of mind, from the beginning that body and that mind have the same nature. 

Geshe la: Inseparable. It's always, therefore they sometimes call "energy." Energy and mind has to always come together.

On that point we say that wind/energy and mind are inseparable. From the point of view of moving towards the object you 
need the wind to transfer you, and from the point of view of recognising that object, you need the mind element to recognise 

it, but the two have to operate together, and they are together. 

Student: Does that mean... Sorry Geshe la, one more question. Is that okay? Does that mean that in the sutra system there is a

problem, because that rlung sems gcig, [“wind -and-mind being one”]  is that also in sutra or only in tantra? If they are 
completely separate in sutra, that's a problem then right?

Geshe la: Sutra point of view, when you talk about the rang bzhin, [“nature”] they talk about the ultimate reality. You’re 
talking about a tantric point of view. When you talk about the rang bzhin gcig, [“same nature/ one nature”] of course they 

also accept, accept not the subtlest level of the energy, but they accept yid kyi rang bzhin kyi lus, [“body in the nature of 
mind”] so mental body they accept, but when you talk about "one in nature," then they go to the ultimate reality. One in 

nature. So a little bit different. 

Student: Okay, thank you. 

Darmakirti’s quotation:

There is no permanent valid awareness
Because it is valid awareness realising existing functioning [that is, impermanent] entities.

Through that very impermanence of the object of knowledge
That [valid awareness] is not firm.

It is not feasible for something which has birth, in sequence,
To be born out of something permanent. 

Because [in that case] there would be no reliance. 

What it teaches:

Others [meaning, non-Buddhists] say that Ishvara is the Creator of everything, a being that has permanent and self-arisen 
valid awareness. To all those who accept Ishvara as having valid awareness, [then] this valid awareness much be [awareness 

that] does not realise existing functioning things. Because if it is that, it is not permanent valid awareness. Because it realises 
objects that are impermanent. This is pervasive because, if the object, the object of knowledge, is impermanent, then the 

valid awareness that assesses it must be not firm [meaning, not permanent.]

Again, those who assert that Ishvara is permanent but Ishvara’s awareness is impermanent, they must assert birth. It is not 

feasible that that awareness is born out of the permanent Ishvara, because it is something that has birth in a sequence of 
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previous and later [moments.] Also there would not be birth by relying upon conditions, because it is inappropriate to have 

reliance upon permanent conditions.  
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